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PREFATORY NOTE 


This is a reprint of a booklet by the Late S. Shivapadhasnnda- 
rara, one of the most outstanding Saiva Siddhanta Scholars of this 
country, in which he expounded very succinctly in English the 
twelve ‘Sutras’ of Sivagnana Bodham of Meikanda Thevar for the 
benefit of the seekers of the Truth, who do not understand the 
Tamil Language. His refutation of some of the mis-interpretntions 
of Sivagnana Bodham as well as his removal of some of the mis- 
conception in regard to Saiva Siddhantam are of immense value. 
As the original booklet has been out of print for many years and 
copies of it cannot easily be procured at present, the Sri la Sri 
Arumuga Navalar Sabai decided to get it reprinted. 

It would perhaps, not be out of place to mention that the Sabai 
was founded to perpetuate the memory of Sri la Sri Arumuga 
Navalar, the great Saiva revivalist of the last century, whose dyna- 
mic leadership saved the Saiva religion from being smothered out 
of existence in this country by Christian Missionaries. 

The Sabai is deeply indebted to Mr. V. Thirunavukarasu, 
the philanthropic proprietor of Arasan Printers, for his generosity 
in undertaking this reprint and supplying the copies free of charge 
to the Sabai. 


V. Siva Supramaniam 

President 
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PREFACE 


This little book viz. “An Outline of Shivagnana Bodham with 
a Rejoinder to a Christian Critic”, which furnishes an outline of 
Sivagnana Bodham of Saint Meikandar, is an addition to the few 
works in English on Saiva Siddhanta philosophy and serves the 
purpose of refuting some of the fallacious arguments put forward 
by Miss Violet Paranjoti M.A., Ph.D. in her book on Saiva 
Siddhanta. Philosophy is a product of mature reflective master 
minds and cannot contain fallacious reasonings and conclusions. 
Oriental philosophies were studied in the West, and were trans- 
lated into Western languages in the way the translators had 
understood them. It cannot be said that all their translations 
carried the spirit in which they were generally understood by the 
Easterners. Our young students, in these days of renaissance, 
commence research work in these philosophies and depend upon' 
the translations brought out by the Western scholars, instead of 
depending on the original texts and commentaries. The intent of 
the research has always been to probe into the matter available 
and to cull out new information compatible with the prevailing 
notions in the field. This is sacrificed in a few research thesistic 
compositions. 

A few years ago, it pained me not a little when I read the 
Christian lady’s book on Saiva Siddhanta, as it appeared to be a 
collection of misconceived facts. The young author deserves all 
encouragements and congratulations for her earnest endeavour to 
produce such a book. But it has to be regretted that she has not 
been properly guided on the subject. She hastens to raise objections 
without pausing for a moment to see whether she had understood 
unmistakeably what she had read. It must clearly be borne in 
mind by those who make an attempt to understand the philosophical 
systems of the East, especially the Saiva Siddhanta, that saints and 
sages in their infinite mercy have iried to unravel to the inquiring 
mind truths that they had received and experienced in their God- 
conscious state, and that the homely illustrations introduced by 
them should be properly interpreted without pressing the analo- 
gies to a fantastic extent. Further it is a great pity that the original 
works and commentaries are woefully neglected and the so-called 
scholars, whom the universities often honour with Degrees of 
Doctorates, are blissfully ignorant of the original works on the 
subjects taken up for research. As one attached to the Holy Order 
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of a Satva mutt m South India, I fed that Siddliania is no ordi- 
nary subject, which by mere reading one can easily master. Many 
intricacies here and there need elucidation at belter hands. Even 
at this ripe age or mine, constant reflection and discussion do not 
unearth the mysteries of God and His Shastras. Such a hard and' 
tough subject demands great and divine minds to associate and 
conler together in this sacred cause. When I was anxiously hoping 
for a day to contact eminent men interested and advanced in this' 
knowledge, the Madras University prescribed this book for cons oil 
tation 1 or the study of Saiva Siddhanfu, My agony was ail tins 
more heightened as 1 felt that the university had erred in prescribing - 
the book, by which the spread of correct knowledge of Siddhimta 
would be very much impaired. It, therefore, became my sacred] 
duty to seek a good exponent of Shaivism who can correct all 
misconceptions contained in the said book. 

By the Grace of God, my sincere friend, Sri Shivapadasundaraml ! 
of Jaffna, consented, at my request, to review Miss Paranjotfs work J j 
and has written this little hook, clearing the misconceptions by I I 
logical arguments supported by a good number of homely ill us- 1 { 
t rati ons. How Chit can operate on Achit, and vice versa, how lh§ I ! 
changes in the cvolutes of Maya arc only relational and not essential* I ! 
how Maya illumines the soul and is the opposite of Anava are I 
among the subjects fully explained. II is rich experience as the! 
author of several works on Saiva Siddhanta has been brought to I 
bear m this treatise, making the answers to the critic most convincing I 
May his good labour dispel all misconceptions on this subiecL 1 
May Lord Shiva bestow His choicest blessings on him. SUbJLCt *B| 


VaidyealivarankoiL 

Tanjore District, 

Vikriii year, Thirukartikai, 


SOMASIJNDARA ThAMEJIRAN 
of Dhamiapuram Adhinam. 


a. 


Sfav in UJiLD 

AN OUTLINE OF SHIVA GN AN ABODITA M 
WITH A REJOINDER TO A 
CHRISTIAN CRITIC 


INTRODUCTION 

The Shalva Siddhanta is the philosophy expounded in the 
Vedas and in the Shivagamas, which its followers regard as Divine 
Revelations, Its main characteristic is the positing of three distinct 
entities {Tri-padarthas), God, soul and matter, ajid its basic virtue 
is love for all living beings. The following Vedic texts, among 
others, give expression to these truths: — 

“Both God and soul ate eternal, they are alike in possessing 
consciousness. They arc closely associated, — God pervading the 
soul. The Prakrili, which is likened to a tree, whose brandies are 
the multiform universe, which is resolved into its elementary condi- 
tion at the time of dissolution, is also eternal The natures of 
these three are also eternal. Of the two, God and Soul, the latter 
alone reaps the fruits of this tree of universe, good or evil; while 
Ihe former docs not. He is the All-Glorious Being, who shines 
within, without, and nil around. God, ihe Soul, and the Prakriti, 
nil these are distinct from one another.” (Rig. Veda 1-165-20). 

“O God, may you give me your grace to enable me to love all 
other living beings and to make them love me'\ # (Yajur .XX XVI— 
18). 


*The Veda thus teaches love for all living beings, and our 
saints practise it so fully that they pick flowers from the ground 
for their puja, and would not pluck them from the plants, as that 
would hurt them (Siddhiar IX-JI). On the other hand, Buddhism 
Joes not prohibit meat-eating, which is the cause of the killing 
of millions of animals and fishes every day. Buddha himself is said 
lo have asked for and eaten boar’s flesh. (Buddha-Dhamma p. 7l) f 
Vet, an Indian philosopher says that we borrowed kindness to 
living beings from Buddhism. This is like saying that the sun 
borrowed its light from the glow-worm. Tiruval Invar says, “How 
can a man be kind to other living beings, who cats the flesh 
of oilier living beings in order to increase the flesh oT his own 
body? 1 ’ 
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“They prosper who abstain from meat and cleanse and eat 
other foods”. (Rig K 162- 12), 

“May you give greatness to the householder who never kills 
any living being " (Rig VI I- 1-1). 

The Gmnapada of all Shivagamas gives a full account of 
Shaiva Siddhanta. Some of these give* in addition, the essence of 
the whole philosophy, in the form of So trams. Shivugnana- 
bodhani belongs to this class. It consists of twelve Sutrams and 
forms the twelfth chapter of the Papa Vimochana Padalam, which 
is the seventy-third Padalam of the Rourava Agama. Shivagnana 
Yogi says that this is not only the essence of the Gnaitapadum of 
Agamas but also a clear statement of the philosophy. As another, 
instance of the Agamas including the essence in the form of 
sutrams, he mentions the first slokam of Mrigendm Agama. 

It is very much to be regretted that the custodians of the 
Shivagamas have allowed most of them to perish, probably as food 
for white aids. The commentators of Shivagnana Siddhiar and 
the brilliant commentator of Miiklinishcliayain have referred to 
over twenty out of the twenty-eight Moola Agamas. * The latter 
work was written only three hundred years ago, and contains over 
twenty quotations from the Rourava Agama. It is anyhow some, 
satisfaction to us that we have the Shivagnana Hod ham which is an 
integral part of a Shiva Agama, 

Shivagnanabodham is further hallowed by its use by a long 
line of spiritual teachers, it Es said that, from Anantesar to Paran- 
jyoii Muniver, all the spiritual teachers were using Shivagnanfl 
bod ham. Five hundred years before Paranjyoti Muniver taught 
this to Meikandar, the great Paramacharyar under the Ku runt ha 
tree at TirujXTuntiirai was seen with the same book in his sacred i 
hands. 

We owe it to Paranjyoti Muniver and Meikundar that we have 
a Tim mil translation of this sacred book. The Muniver, in his 


*A1I the twenty-eight Agamas seem to have been in existence 
in 500 A.C. "In the Kaila&nnatha temple of Kanchiptcrain we have 
an inscriptional record of the twenty-eight Shiva Agamas, in which 
the Pal lava King, Rajasimhavarman, states his faith, and it is said 
to belong to the end of the 5th Century A,C ” 
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infinite mercy to the Tbuim]] land, commanded his disciple to trans- 
hitc it into TbamiL and add to it a paraphrase. Meikandar asked 
3its disciple Arulnandhi Sbivam to elaborate Shivagnanabodham. 
Arulnandhi Shivam had m ade a complete study or at I the Shiva- 
eamas and was hence known as Sakala-Agama-Pundltar. He 
took the Shivagnanabod ham a* the text of his new work and 
drew freely from the Agamas all the matter that was necessary to 
supplement it and make it comprehensive, and named it Shiva- 
ynana Siddhiar. Two of the commentators on Siddhiar, Marai- 
Drsikar and Shivagra Yogi frequently mention the Agamas 
from which the subject matter of Siddhiar was taken. The former 
mentions under each important stanza of Siddhiar the Agamas on 
which It is based. The latter quotes* profusely from them. 
Arulnandhi Shivam’s disciple’s disciple, Umapati Shivam, wrote 
Shivaprakasam and seven other works, 

Shivagra Yogi wrote a Sanskrit commentary , consisting of 
twelve thousand slotas on the twelve sutrams of the original 
Sanskrit work. Sivagnnna Muniver wrote an equally extensive 
commentary on the Tamil work. It is called Dravida Mahabha- 
shyam in order to distinguish it from the Sanskrit Mahabhashyam 
Lif Shivagra Yogi. He- w r rotc atso a concise commentary on it. 

He divided the twelve sutrams into Tour sections of three 
sut rams each, and gave Lhem the names, pramana iyal, lakshann 
iyal, sadhana iyal and payan iyal. These respectively speak of the 
existence of the Tripadarthas, their natures, the means of attaining 
moksha, and the nature of moksha. His Mahabhashyym is a 
vast store-house of Shaiva lore. 

Shaiva philosophy postulates truths of three levels, Those at 
Ike lowest level are knowable by experience, that is, through the 
lenses* To the second level belong truths which ordinarily trans- 
cend the senses but arc knowable by the intellect. There are also 
l ruths which transcend the intellect, and which can be known only 
from Divine revelations, called Agamas. Since these truths trans- 
ient! the intellect, they cannot be questioned, they have only to be 


* Those who arc ignorant of the fact that Siddhiar is based on 
the Agamas fancy that it was a product of AruJnandhi-shivanYs 
intellect and regard the Shaiva Siddhtmta expounded in this work 
u* “the choicest product of the Dravidian intellect ” The reader 
will see that this is a gross superstition. 


accepted. The intellect cannot grasp the nature of God or of 
souls. We have therefore:, to accept unquestioning^ what the 
Agatn a says about these. 

Modern science is only two thousand years old, and its history 
is a history of blunders. What was considered as infallible truth’ 
yesterday is regarded today as false. Science has yet mil lions of 
years before it, and those wc regard today as the highest scientific] 
truths may before long be laughed at a$ silly superstitions. It 
would therefore be abject folly to try to examine philosophical" 
truths in the light of modern science. Not only Shalva philosophy, 
but several other philosophies too, hold that there arc super-: 
intellectual truths, which can be obtained only from revelations 
and are therefore matters of faith. It is unfortunate that revel- ; 
ations difTer, and followers of different religions can only agree to 
differ. 


Pramana Iyai, 1 

THE FIRST SUTRAM 

a 

ttpriHiaifeitfuflrtr 

G^Trijflflu j^^Glij; gHSAlS »_tfp o^rTm; 

ermifl^grY qftifufr, 

“Since the universe consists of things of various forms denoted 
by He, She, and ft, and since it is subject to the three operations of 
production, maintenance and dissolution, it is an existing thing 
that has been caused. That 'which caused it must be something 
different from it. Tii is is called God, He causes the evolution of 
the universe in order to free the souls from malam. He causes 
also the dissolution of the universe ” 

L The pronoun “It” denotes the sub-human species and the 
inanimate universe. Thus, the three pronouns denote the universe 
of living bcinji, and the material universe. Both the universes 
have been undergoing evolution. The organic universe which 
started with the protoplasm has been undergoing vast changes and 
lias culminated at present in mail. That which has been causing 
this vast change must be something outside the organic universe. 
Similarly, the mat era I universe is undergoing change. This earth 
which at one time was a part of the sun has been separated from it 
and has become habitable. The whole material universe is in 
motion From the biggest star to the minute electron. The cause of 
Miis incessant change in the universe cannot be in the universe. It 
must be different from it and is called God, The sutram thus 
infers the existence of God from the changes to which the universe 
is subject, 

2, Meikandar’s disciple discusses the hypothesis that 
"changing is a quality of the universe itself”. He says that when a 
thing changes, it lose; its identity. For example, if water changes 
into steam, it is no longer water; so changing cannot be a quality 
of a thing. If U is not a quality of a thing, the cause of the changes 
Fiiust he outside the thing. 

3. When the sutram speaks of the changes undergone by the 
universe consisting of he, she and it, the reference is to the bodies 
.md not to the souls. Souls do not undergo production, mainte- 
nance and dissolution. They are eternal. 
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Meikandar now proceeds to explain the three propositions 
contained in the sutram. 


4+ The first proposition says that the universe undergoes the 
three processes of production maintenance and dissolution. It is 
true that we sec its preservation. But we do not see its production 
or dissolution. What right have we to assume these two processes? 
The answer is that neither its production nor its dissolution can be 
seen by us. But they can be inferred. All existing things have 
had a beginning. Things that existed have come to an end, 
ExL stance is thus invariably associated with production and dissolution,. 
We have therefore a right to say that the existing universe also is 
subject to production and dissolution. 


5. Just as a curtail i species of plants sprout forth as a whale at 
a certain season * and die as a whole at another season * so the 
universe is produced as a whole when all the souls are simulta- 
neously fit to take births and is dissolved as a whole when they 
require rest simultaneously. 


6, Meiltyndar gets bis data from observation which all 
classes of philosophers will readily accept. Bui his pupil 
Arulnandhishivam takes his data from reasoning also. He proves 
the production and dissolution of the universe in the following 
manner. Every composite thing disappears when it is resolved 
into its components (as water disappears when it is resolved into 
hydrogen and oxygen), Since the universe is a composite tiling 
it will liiive to undergo dissolution when It is resol v&l into it^ 
elements. Composite tilings come into being when their respective 
components come together (as water comes into being when hydro- 
gen and oxygen combine chemically). So ( the universe, being a 
composite thing, must have had a beginning when the components 
came together (see Siddhiar 1-0). He finally establishes the theory 
that the universe is a product of Maya t Which is not a composite 
thing* 


7. The malam referred to in this sutiam is Auavam. It is 
to free the souls From Anavam that the universe is made to evolve* 
The soul has the ability to know everything, but its ability is made' 
unusable by Anava, with the result that it is regarded as anu, as 


* Ant Inn nd hi Shiva in calls these the wet season and the dry 
season respectively. 
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exceedingly small. The process of evolution gives the soul the 
power to counteract gradually and steadily the influence of Anava T 
anti ultimately to vanquish it. Whatever victory it gains over 
Anava, however slight it may be, it never loses. 


Since no two souls appear to have the same amount of ability 
to know, it follows that the force with which Anava keeps down 
the souTs ability to know varies from soul to soul. This variation 
Is so very great that souls can be classified into three large groups. 
Those in which its forces is least arc called Vignanakalas, and those 
ia which it is greatest arc called Sakalas, and the middle class is 
called PralayaEcalns. We arc Sukalas, and we are armed with 
all the products of Maya to fight Anava. As the Vignanukalas 
have to meet only a feeble resistance, they have little to do and 
their armament also is negligible, that is, their Karma and Maya 
are insignificant. It is therefore usual to say that they have only 
Anava. For a simiEar reason, the Pralayakalas are said to have 
only Anava and Karma. 


I will now proceed to examine a Christian author’s criticism 
of portions of this sutram, found in her book, Saiva Siddhanfa, 

I. In para 4 of this sutram, we find the statement, “Existence 
h thus invariably associated with production and dissolution”. 
A European translator of Shivagnanabodhum correctly translates 
die passage that, “Beside maintenance, production and dissolution 
also are seen” * The passage means, *Tf a thingf exisls, it must 
have a beginning and an end." But, the Christian critic takes this 
to mean, "The world, however, has origin and therefore it is real” 
(page 66), and concludes that the reality of the world is inferred 
from the assumption that the world has origin. What Mcikandar 
«nys is just the reverse. He assumes that the world is real and 
Infers that it has origin. 

II. In para 5, wc saw that the evolution and the involution 
of the universe as a whole was compared to the sprouting Forth 
und the withering away of a species of plants a,r a whole at certain 


•Gordon Matthew’s translation p. S. 
f The word "thing” denotes here only observable objects. 


seasons. The critic says that this is a fallacy of composition. 
Tills is really a comparison * which is as different from the fallacy 
of composition* as a horse is from a goose. 

III. In another place also, a comparison is regarded by this 
critic as a fallacy of composition. It is usual to compare the 
evolved universe to a pot and God to a potter. With reference to 
this, the critic says* "He (the Slddhantin) argues For the creation 
of the world by God on the analogy of the pot by the potter. To 
say that as particular things have their respective authors* so the 
world as a whole should have its maker is to commit the fallacy of 
composition" (p. 70). The critic calls this an analogy and yet 
wants to make out that this is a fallacy of composition. 

IV. The critic further says* “as the potter* though well- 
versed in the art of pot-making, docs not know all about the pot, 
such as for instance, who will buy it, or Tor what purpose it will be 
used, and as he is not omnipotent either, and hence unable to 
control the pot in every way, and hence cannot be considered 
omniscient or omnipotent."' (p. 70). 

The critic must first of all know that the analogy of the potter 
is introduced only to show that a product must have a maker. 
The analogy need not extend to other points. If a woman's eye 1$ 
compared to a fisEi (kayal) for its shape, it would not follow that 
her eye came from an egg like a fish or feeds on fish like it. 
Secondly, God did not make the universe for barter. So the 
question docs not arise of knowing the buyer or the use made of 
it by the buyer. Again, the potter has full control of the pot as 
long as it is with him. Similarly, God can have full control of the 
universe at all times, as be has no buyer. So, the analogy, if 
extended, goes only to show, not that His knowledge and power 
are limited, but that He is omniscient and omnipotent. 

V. The critic proceeds to show that the relation between 
God, soul and body leads to ati infinity of relations. The infinity 
of relations is based on an absurd proposition formulated by the 
critic, viz : “The relations arc either attributes of the terms to be 
related or they are independent/* (p* 71). But, relations are neither 
attributes of the terms nor independent of them. For example, 5 
is greater than 2. Being greater is the relation of 5 to 2. But it 


* The following is an example of the fallacy of composition: — 
3 and 2 are odd and even, 

3 Eind 2 are 5, 

/, 5 is odd and even. 


is^ not the attribute whether of 5 or of 2, For 5 is not greater than ■&. 
Again, a relation must subsist between two things. So, it cannot 
be independent of them. Since the proposition on which the 
infinity of relation is based is absurd, the infinity of relations also 
is absurd. 

VI. The critic then asks the question ’’If God exists, who 
created Him? 1 ' (p. 74). The answer is, "It is only a thing which 
lias components that requires a creator. It cannot be said that 
God is a thing which has components. Therefore, God cannot be 
created. The Siddhanti holds that not only God but souls* Maya 
and Anava also were never created.” 

YH, Coming to the evolution of the universe, this critic 
says, "IF.,., God operates on this* then arises the problem of 
liow spirit can act on matter" (p. 75). 

The critic makes the unwarranted assumptions that spirit 
cannot act on matter, that chit cannot act on achit* that achit can- 
not act on chit and o on* and introduces it at every turn. The 
following are the .critic's other questions based on this assumption:— 

(d) How can Anava act on the soul? 

{ b ) How can Shiva Shake i act on Anava? 

(c) How can Shiva Shakti act on the universe? 

(d) How can the soul act on the body 7 

These assumptions are utterly groundless. We know too 
well that the soul acts on the body and uses it as a tool, though the 
soul is ehit and the body is achit. We also know that though the 
physical body and mental body are both achit* bodily pain and 
mental pain act on the soul and arc experienced by it. It, there- 
fore, follows that ehit can act on achit arid vice versa . Hence 
Shakti* which is chit* can act on the soul. 

VI 11, The critic* while praising the monotheism or Siddhanta* 
wants to make out that the Vedas speak of several gods (p. 80). 
The critic does not seem to realise that the Siddhanta regards the 
Vedas as authoritative as the Agamas. In the very first mandalam 
(J f the Rig Veda (164-64) is the following mantra:— ‘The wise call 
God by such different names as Indra* Mitra, Varuna, Agni, Divya, 
Supama and Garutman. But* there is only one God". There are 
several other passages in this Veda and in other Vedas which up- 
hold monotheism (Rig. X-48-5* Yajur IX-B, XL-1), That the Veda 


ID 

speaks of only one God is stated by Mcikandar in his commentary 
on the second sulram in the following words, li The Lord is one' 
says the Hig”. 

Si. Appar gives the substance of the Vcdic text very tersely j 
and beautifully in the line, “ &mh ugh 

airrinrnS'Gew” * * 

The Christian critic is probably mistaking the gods (Devas) 
for God. The Devas arc souls which experience the fruits of right 
action only and arc in no way superior to the souls which have a 
human or even a sub-human body. It is possible that a deva is 
born even ns a worm wnen its term of enjoying pleasure is over* 
These gods arc as different from God as the spirits (wine etc.) are 
different from the Holy Spirit. St* Maoickavachakar says, 
^Vishnu and Brahma arc regretting the time they waste in heaven 
and their not being born in this world.” * 

It is a matter Tor regret that our Indian philosopher, who 
ought to know better also speaks of polytheism in the Vedas. 
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] . This Sutram explains the creanonof the universe by God T 
referred to in the first Sul ram. li speaks of His Shaktj, which 
fashions the universe, of Maya, which is the material cause of the 
universe, of Karma, by the expeiience of which Mahm is weakened, 
and of Malam, which has to be removed. 

2 t 'God is one with the souls ; He is different from them. 

{ 0 } As Shafcti, which is not different from Him, He makes 
t[ie souls perform Karma and passes them through the cycle of 
births and deaths, so that they may experience the fruits of Karma, 
and thereby the hold of Anava may be weakened. 

ffr) In His aspect as the one who performs Panchakritya 
(Creation, Sustenance, Dissolution, Suppression of Anava and 
Liberation),* He is called Pali. 

(c) In His aspect of being unrelated lo the universe. He is 
called Shiva/ 

3. "‘Cod is said to be one with the souls because the souls 
are in inseparable union with Him. This union is called Advaitam 
in the Veda. 1 ' The word Advaitam itself implies two things and 
only denies their being separate. If the Soul and God were one 
there would have been no need to use the negative term, Advaitam, 
which means ‘‘“not two”. 

4. "If the Veda speaks of God as Ekam (one), it means 
(here is only one God”. 

5. "Karma is an action and is thus incapable of giving a 
return to the soul which performs il + Just as the land gives the 


•The Thaniil names for these are u »l^b ( 
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suitable return to the cultivator for his toil, so God gives the suit- 
able return to the soul for its Karma, at a lime and in a manner, 
which will do tire soul the highest good. The toil docs uot itself 
S^e him the return.” 

Karma is only action* It is, therefore, non- intelligent andean, 
have no knowledge ofthc return due to (he soul for performing it, 
especially (o ihe sours advantage. Neil her is it capable of doing 
any thing long after it is performed* 

The purpose of the return given by God in respect of a Karma 
is the reduction of Anavfc limitation and making (he soufs power 
of knowing more and more available to it. 

6. (i) The body that the soul gets appropriate to ils Karma 
comes from Maya. Maya has two forms, called Shuddha Maya 
and Ashuddha Maya. The former evolves into five iatwas, namely, 
Nadym, Vindu, Sadakyam, Ishvaram, and Shuddha vidya. These 
are sometimes called Shiva talvas, Ashudc'ha Maya evolves into 
seven tatvas, namely, Kala, Niyati, Kafai, Vidya, kagani, Purusha 
and Prakriti. These seven tatvas are sometimes called Vidya 
tatvas, From Prakrit! evolve Guna, Buddhi, Ahamkara, Manas 
and the five organs of senses, the five organs of action, the five 
tanmstras and the five bhutas. Thus from Prakrit] evolve twenty- 
four tatvas, ordinal ily called Al nr at tlvas* To sum up, there art 
five Shiva tatvas, seven Vidya lalvas and twenty-four Atjr.a tatvas. 
Bui, our Indian philosopher says; that I here are thirly-two Alma 
tatvps and four Vidya tatvas! 


(ii) Of these tatvas, the five bhutas form the gross body. 
The senses (Gnancndrlya) and ihe tatvas of action (Karmcndriya) 
form the external tools of the soul. Manas, Buddhi and 
Ahamkaram* arc the internal tools (Antah Karans) of desiring, 
knowing and doing. The tan maira* and (lie antahkaranas form 
the subtle body. 


It must be remembered that what are called the senses are not 
the eyes, tEie cars etc. in the gross body. The senses arc those 
which translate the energy conveyed to the sensorium into the 
original forms. For example, when] look at a cow, the light from 
the cow enters my eyes and, reaching Hie retina, is changed into 


•Some authors regard Guna as the tool of action. 
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some form of energy which is conveyed to the scnsorium by the 
optic nerve, Thai energy is translated into the Form of a cow by 
the sense of sight. 

(iif) The tatvas form not only the bodies of souls but also 
(he worlds they live in and the objects they enjoy. The worlds are 
trailed bhuvanam and the objects of enjoyment are called bhogam. 
The body is called tanu and the tools of knowledge etc. are called 
karanam. Thus the tatvas supply the souls with tanu karanam, 
bhuvanam and bhogam** 


Karma 


JX> Right and Wrong. 

Shaiva Philosophy does not recognise the existence of evil. 
Instead of classifying actions into evil actions and good actions, it 
divides them into wrong actions and right actions. Right action is 
action which reaches the standard given in the Vedas and Agamas* 

The embodied soul has several wants. To satisfy these wants 
it performs Karma (action). In its early stages, it is unable to 
adjust itself correctly to the situation, as the influence of Anava on 
it is very great* It gradually improves its adjustment and finally 
reaches the correct standard. 

If, therefore, a soul is not able to act correctly it is not its fault, 
ic is due to anavic limitation. We cannot therefore call an erring 
soul a bad soul. We can only say that it is inefficient, the ineffi- 
ciency being caused by Anava, Neither cun we call a wrong act a 
bad act. Therefore all souls, and hence all men, arc good and all 
their acts are also good. 

Secondly it is only by passing through a series of wrong acts 
ihiit the soul can reach the right act. Therefore wrong acts 
necessarily precede right acts. 


*“lt is the tatvas that form the body (lapu), the inner find 
outer tools (karana) T the worlds (bhuvanam), and the objects of 
enjoyment (bhoga). They are oT use to the soul while in anavic 
bondage and for freeing itself from the bondage. They do not join 
God. He who realises these truths is called lalvagnani." 

(Sidoiuak I — 78*) 


(ii) The Law of Karma, 

H is only if wrong doing Is followed by pain that a soul will get 
the tendency to improve. The child which attempts to walk 
improves by its fall. The beginner in swimming improves by ; 
sinking. Similarly, the soul can improve only if a wrong attempt j 
is followed by pain. On the other band, if a right action is followed ; 
by pleasure the soul will get a tendency Lo stick to it. So the law 
of Karma is, ‘‘Wrong action Is followed by pain and right action 
by pleasure”. 

(iii) The Philosophy of Pain 

The pain that the soul gels as a consequence of wrong doing 
makes it realise its wrong adjustment and enables it lo see better! 
This ability to see belter becomes available to the soul only by the 
diminution of ana vie influence. Thus, the experiencing of pain, as 
a result of wrong doing, get the soul some liberation from ana vie 
grip. Similarly, the experience of pleasure as a result of right doing j 
creates in it a tendency for further right doing and gives the soul a 
clearer vision. Thus, both wrong doing and right doing arc a 
means of lessening anavie limitation, the difference being that the 
former is followed by pain, and the latter by pleasure, 

ir the suffering or pain which follows wrong doing is a means 
of reducing the much greater suffering due to miavie limitation, we 
ought to welcome it. even seek it and be thankful to God Tor it. 
just as a man suffering from a carbuncle seeks a surgeon welcoming 
the sufferings to be undergone by him during the operation, in 
order to be free from the much greater suffering that would be 
caused by the carbuncle. 

If pain and suffering are things to be welcomed, there can be 
no reason in this world for sorrow or grief, worry or fear and our 
life can only he one of hope and joy, serenity and happiness. 
This Is a gift ofShaiva Philosophy lo mankind. 

Civ) Classification of Karma 

{a) Karma Is divided, according to its tools into those of 
though t, word and deed. It is again divided according to the 
relation of Karma, into Karma to souls and Karma to Cod. 

The following include right karma to souls:— love, including 
abstinence from injury-, killing and meat-eating, sobriety, including 
abstinence from intoxicating liquors; respect for others 5 rights. 
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in eluding abstinence from stealing and bribe taking; purity includ- 
ing abstinence from unlawful sexual love, envy and jealousy; 
patience, including freedom from anger and hatred; tranquility 
including calmness and serenity. 

Our karma towards God includes praising and worshipping 
God and His devotees, besides rendering them service. There arc 
three grades of service to God, namely* Charya t Kriya, and Yoga. 
In these three stages* worship is done with the help of images. In 
[he Vedie form of worship, the usual image is fire; living beings* 
such as the horse, are also sometimes regarded as images. Worship 
offered with the horse as image is called horse-sacrifice, The 
following is a condensed account of the horse-sacrifice given in 
Yujur:— - 

The horse sacrifice and the human sacrifice “celebrated in the 
manner described by this Veda (the White Yttjur Veda) arc not 
really sacrifices of horses and men. In the first mentioned cere- 
mony, six hundred and nine animals of various prescribed kinds, 
domestic and wild, including birds and reptiles, are made fast, the 
tame ones to twenty-one posts, and the wild, in the intervals bet- 
ween the pillars, and after certain prayers are recited they arc let 
loose without injury .... This mode of performing the horse- 
sacrificc ..... as emblematic ceremonies, not as real sacrifices, is 
taught in this Veda and the interpretation is fully confirmed by 
rituals and by commentators on the Sam hi ta and Brahmanas . . r . 
The horse* which is the subject of the whole ceremony is also 
avowedly an emblem of Viraj* the primeval and unmani Tested 
being". Colcbrooke M. E. Volume 1 pp. 61. 62, 

But* this yagna, most probably Influenced by Shaktaism, 
degenerated in post- vedie times into a sacrifice in which the horse 
is slaughtered, Gur Indian philosopher* mistaking this for the 
real vedie yagna speaks disparagingly of Veda. 

(h) Karma is also classified according to the time of perfor- 
mance into past Karma and present Karma* the former done in 
previous births and the latter in this birth. The fruits. of a portion 
of [he past Karma arc experienced in this birth. This portion is 
called prarabdha. As soon as pmrabdha h exhausted the soul 
leaves the body and the body dies. The remaining portion of 
past Karma is called Sanchita whose fruits arc usually experienced 
in subsequent births. 
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Karma performed in this birth is called agamy a and is classi- 
fied , according to the time its effects are experienced, into drishtam, 
drishta-drishtam, and adrishtrairt, Drishtam is Karma whose fruits 
are experienced in this birth itself. The fruits of dristadhrishtam 
are experienced partly in this birth and pertly in succeeding births J 
Adrishtam is Karma whose fruits are experienced in future births! 

Thus, karma whose Fruits are experienced in this birth consists 
of prarabdha and of agamya which are drishtram and drishta- ' 
drishtam, Of these, the fruit of prarabdha is fixed, but the second 
and the third arc determined by us. If we make up our mind to do 
right actions as much as we can. a portion or it will give us 
happiness in this birth, and we can be better off even if pmrabdham J 
is not favourable to ns. For example, ff pmrabdham should make 
my uninsured ship sink, I can make up the loss by hard work and 
free myself from the suffering due to the loss of the ship. Thini- I 
valluvar says, "If prarabdham is unable to help you, work hard, ] 
and your labour will give you a suitable return*'. The law of 
Karma is thus a great incentive for doing the maximum amount of ] 
right action. 

We shall now come to our Christian critic. 

IX. The critic says that the conception of Shakti does not I 
confer changelessncss in God (p. 95), 

Shakti is one of the three aspects of God and h in no way 1 
different from it. It is not a conception dillerent from that or God. I 
It is, therefore, wrong to allege that the conception of Shakti was 
intended to con Ter change) cssness in God, and then to deny the ] 
allegation. There is no such allegation, and it is therefore useless I 
to deny it. 

Go<Ts changelessness is due to the fact that the universe I 
undergoes evolution and involution in His mere presence. You will 
find the following lines in the fifth Sutram (Tthis work, i( you have 
forgotten the Vedic text which says that the universe undergoes 
evolution in Shiva's presence" "Sannidhi Matrena Vidadatya 
kilam Shiva" is an Agamic text. 

X< The critic says, + *H is Karma that Turns the basis of 
God T & existence." (p, 73). 
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Thsis idle fancy, as no Siddh antic work has anywhere sugg- 
ested this as a proof of the existence of God. 

XL The critic then makes the unwarranted assertion that 
'God is responsible neither for the existence of Karma nor for its 
laws”, (p. 73). 

This Stitram itself says that God as Shakti makes the soul 
perform Karma and that, according to the law oT Karma, He gives 
the soul bodies and sustains them so that it may experience the 
Iruits of Karma. It is a pity the critic docs not study Siddlianta 
works, and armed with ignorance runs amok on Siddhanta. 

XII. The critic then proceeds to make out that “if God is 
indispensable for the world mid souls, these are equally indispensable 
to Him. It is these that afford Him opportunity to give expres- 
sion to His creatorship preservation and other activities resulting 
from His Divine attributes of omnipresence, omniscience and 
omnipotence* 1 * fp. 95), 

If these attributes should have no occasion to manifest them- 
selves, it would not follow that God had ceased to be God, He is 
Clod because He possesses these qualities; and He possesses them, 
1 1 is not necessary that they must also be utilised if He is to be God. 
There arc millions of medicinal plants in this world which are 
not utilised for medicinal purposes. It would be nonsense to say 
that on that account these plants have ceased to be medic inai 
plants. Besides, this Sutram gives three aspects oT God, one of 
which is the aspect of being unrelated to the world and the souls, 
which is called Shiva. God exists as Shiva, without having any, 
tiling to do with them and without the manifestation of omni- 
presence, omnipotence or omniscience. 

XHT. The critic fathers on SSiaiva Philosphy several views 
which are not held by it, and criticises them. The critic says, 
h, Sakti is also supposed to solve the difficult problem of how God, 
who is pure spirit, comes into contact with matter** and states “if 
(his had been required to link up God and the World, further elements 
ure required to link up Sakii with Gad on the one side and the 
world on the other/' (p. 96). 

Our philosophy nowhere says that any link is necessary to 
connect God and the world. This Sutram itself says that God is 
one with the world CjycBicu!jK^sfT<g)isi7}. Since He is one with the 


world, no linking is necessary. Shaktl is, therefore, not a link, 
and no link would by necessary to link God and Shakti which 
again are one. 

XIV. The critic makes another unwarranted statement that 
*the Siddhanam in definitely stating that it is Siva's nature to 
absorb, enjoy and control and that He requires some such thing as 
suddha may a to meet this need and ermines the supremacy of God’\ 
(p, 127). 

No Siddhantin has ever made this statement, which attributes 
Such wants to God, who is perfect. 

XV. The critic asks the sensible? question how the changeless 
eternal Maya can produce the world which is changing. 

It is true Maya evolves into various tatvas and causes the 
world, which is changing. Though several tatvas evolve from 
Maya, they arc identical with Maya and do not essentially difTer 
from one another. For example, vayu docs not differ from akasa, 
or manas from ahankara in its essence. They differ only in their 
functions, which are d tie to differences in quantity but not in quality; 
Functions arc relational. They are not essential. Relational 
qualities differ as a result of difference in quantity. Hydrogen and 
gold differ from each other in a large number of relational qualities 
—one is a non-metal, a gas, a very light substance, burning in 
oxygen and so on; the other in a metal, a solid, a very heavy s'ubi 
tance, not burning in oxygen and so on. But the two dements are 
essentially the same, being composed of protons and electrons in 
the same proportion and differing only in quantity. An atom or 
hydrogen of a certain type has one proton and one electron, where- 
as an atom of gold has 197 protons and 197 electrons. Similarly, 
since functions are purely relational, the tatvas can perform 
different functions and be essentially not different. Again, when 
water becomes vapour, it does not undergo any essential difference, 
What happens is only an increase in the space between the mole- 
cules. When a plant grows, it absorbs substance in the air and in 
the soil. So, when the world undergoes change, the change is only 
relational and not essential, and such a change is compatible with 
the eternal nature of maya. The relational difference, which is 
the result of evolution, is effected by God. 

XYT The critic then proceeds to state the functions of the 
various tatvas, but observes that whereas the rule is that each 
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latvEi can fulfil only one function* it is broken in the case of Maya., 
which has the varied functions of serving as cosmic stuff, bearer of 
Karma a means of deluding souls . . . . (p. 129). 

The rule applies to the tatvas when they arc components of 
I he body. But these same tatvas form worlds and serve as cosmic 
stuff, (see para 6 iii or this Sutram). 

XVII. The critic gives the tatvas the whole credit for the 
removal of Ana vie limitation and makes out that the soul contri- 
butes nothing towards it. 

The critic must remember that the tatvas are only the tools of 
the soul. When the soul experiences the fruits of Karma it gains 
the ability to lift the anavic veil to some extent* which it docs with 
the tool Kolai. Kalai, Vidya and Ruga far from acting on the 
shaktis or the soul as asserted by the critic merely help the shaktis 
in the performance of their functions. It is the soul which initiates 
all activities and utilises the tatvas for them. Sivagnana Siddhiar 
says of Kalai that it slightly lifts the anavic veil so that the kriya- 
makli of the soul limy act more efficiently than before (11-55), When 
the kriya shakti acts, it is really the soul that acts. It is, therefore, 
wrong to suggest that the soul is passive, 

XVIII, The critic misunderstands the part played by Maya 
when the spill performs karma and ventures to suggest that the 
soul “finds itself encompassed by a host of objects that seductively 
invite the soul to become one with them. The tatvas out of which 
the body is formed support the allurements of the outer things/* 
(p 130), 

Neither the objects outside nor the tatvas that form the body 
allure the soul. It is anava that allures the soul and makes it 
perform karma. Consider the case of a child with bangles on its 
wrist standing alone in a lonely place. If a robber sees the child 
he takes the bangles and leaves the child there. On the other hand 
tf si kind-hearted man sees the child, he will not take the bangles 
and will not leave the child there. He will take it either to its 
parents or to some place of safety. 

If the objects outside and the tatvas in the body were the 
forces that make a soul perform karma* the robber and the kind- 
hearted man would have done the same karma. In both eases the 
object outside is the same, viz, the child with the bangles. The 
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latvas out of which tlie bodies of the robber and the kind-hearted I 
man were formed were also the same. 

But their actions were not the same, because these were not 
tjic factors concerned in the performance of a karma. The robber's 
ichcha shakti was clouded by Maya* from which arose the desire 
to misappropriate another's property. The kind-hearted man's 
ichcha shakli was just then free from Anavic limitation and was 
anxious to help the child. It is, therefore, altogether wrong to 
suppose that the products of Maya lead to wrong doing. Maya is 
compared to a lamp given to a person for use during the night (of 
Ana vie limitation). Lamp light is sometimes insufficient for certain 
purposes, Tor instance, to distinguish things which are similar. A 
lamp^currier sometimes mistakes a snake for a rope and comes to 
grief. It is this insufficiency of the knowledge due to Maya which ] 
is meant by Arulnandhisliivatu, when he says that Maya is some- 
times misleading. The senses, manas and buddhi are products of 
Maya, which enable a soul to sec and to understand. They are, j 
therefore, compared to a lamp. 

XIX. The critic's arguments are often of the form *T am 
hungry because the sky is so high". The conclusion does not 
follow from the premises. The following is an example:. “Since 
the evil qualities produced by Anava arc opposed to the nature of 
Siva, Anava is reckoned a serious menace to the absolute natuie 
of Siva” (p. I3 S| t 


Jl is first of all absurd to speak of qualities being produced by 
a thing. Qualities belong to a thing. If the critic means that the 
evil qualities of Anava arc opposed to the nature of Shiva* there is 
no reason to infer that they affect Him in any way. The colour of 
chalk is opposed to the colour of a crow. But chalk can have no 
effect on the crow. 

XX. Similar are the arguments used by the critic to show 
that God's absoluteness is limited by Maya and Karma. 

XXI. The critic fancying that by these arguments, the Shaiva 
Siddhanta has been demolished* proceeds to set up monism in its 
place as the correct philosophy. The critic says, “The changing 

world of forms is an appearance of the eternal Absolute The 

eternal Absolute can appear to change .... The individuality of 
matter is there, transmuted, so that becoming an clement of the 
Absolute* ii comes also a harmonious element. The problem of 
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how Anava can attach itself to the soul that is pure spirit finds 
solution in the Absolute* Matter and spirit in the Absolute do not 
stand in opposition to each other . . . They become elements in a 
common substrate the Absolute”, (p. 13E). 

Let us examine these statements one by one:— 

(ci) + The changing world of forms is an appearance of the 
eternal Absolute”, 

Comment: If there is only the Absolute, there is no one to 
whom the changing world can appear. It is, therefore, absurd to 
speak of the appearance of the Absolute, Secondly, the Absolute 
can have no wants. If the Absolute appears as a changing world, 
it can have no purpose in doing so end must be mad. 

(b) Matter becomes an element of the Absolute. 

(e) Anava and Spirit become elements in the Absolute. 

Comment: The Absolute has thus three elements in it, namely, 
matter, anava and spirit. Possibly, it has something else also, 
which wc shall call X. 

Thus, according to this philosophy, the Absolute is a bundle 
of four independent entities, Maya, Anava, Spirit and X, and has 
no existence apart from them. If it has no existence of its own, it 
is a mockery to call it Absolute* Again, all the objections raised 
Eiy the critic against the SiddhantFs conception of these entities cart 
be raised against this philosophy also. This philosophy postulates 
Hie same entities as Siddhanta, with the difference that the X of 
Hiis philosophy corresponds to the God of Siddhanta, 
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THE THIRD SUTRAM 
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This sutram proves the existence of the soul. It formulates 
a disjuncii%o proposition and rejects all the alternatives except one. 
The rejected alternatives are (1) the soul is non existent, (2) the 
soul is the body, (3) the soul Is pranavayu, (4) the soul is the senses, 
(5) the soul is the antahkaranas, (6) the soul is the subtle body, 
(7) the soul is God, (8} the soul is Maya. 

1. Those who deny the existence of the soul do a good deal 
of thinking; (a) they have a conception of the soul, (b) they com- 
pare this concept with their concepts of the body the senses etc. 
(c) they fonn the judgment that the concept of the soul docs not 
<igrec with the concept of the other things and therefore the soul is 
none of these. There is something which performs this systematic! 
thinking- This something is the soul. 

2. Because the soul is not seen, and we sometimes identify] 
ourselves with the body as when we say “I am fat", some conclude 
that the body is the scul, But, I speak of “my body", just as T 
speak of my house, my book etc. This shows that the body is 
different from myself as are the house, the book etc. Besides, the 
body docs not contain any intelligent stuff and has. therefore, no 
power of knowing not even of sensing. As slated in the previous 
sutram, when light from a cow passes through the eye and reaches 
the retina, which is opaque, it can enter the brain not as light but 
as energy. The body has no means of translating this energy into 
light so that the cow may be seen, 

3. There arc those who contend that the senses arc the soul, 
as they see things. But, each sense perceives only one kind of 
sensation, whereas i perceive all kinds of sensations. Therefore, 
the I (the soul I cannot be the senses. 

It is argued that each sense is a soul, and the consciousness of 
the various sensations is a co-ordination brought about by their 


being in one body. The answer is that the senses are not self- 
conscious the eye is not conscious that it sees, neither is the ear 
conscious that it hears. These, therefore cannot be the soul, 
which is conscious of the senses and of the sensations. 

4. The subtle body exists both in the waking state and in the 
dream state. If the subtle body were the soul, it must have an 
jiccurate knoivlcdgc of the dream . But, when the dream is over T 
we often forget it altogether, and sometimes have only a hazy idea 
of it. Therefore* the subtle body is not the soul. 

5. Neither is the prana vayu the soul. In deep sleep, the 
senses and the activity of the body arc suppressed although the 
pram l vayu is present. In the waking state, they function. The 
prana vayu has therefore, no control over these organs and cannot 
therefore be the soul. That which controls them is the soul. 

6. God cannot be the soul. For the soul gets true knowledge 
only from a Guru* with the help of the Vedas and Agamas. God 
dues not require a Guru to know anything. He is omniscient. 
Therefore God is not the soul. 

7. Maya cannot be the soul. Just as spectacles assist a 
defective eye in seeing, so Maya helps the soul bound by Anava in 
inquiring knowledge. 

Therefore, there exists a soul which is intelligent (chit) and is 
(lilfa-cnt from at] these. It makes use of the products of Maya, 
evolves from itschit-shakti the abilities to know, to desire and to 
do, is subject to Anavic limitation, performs karma, experiences its 
fruits* frees itself from Anava, and finally gets Shivanandani, 
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u (pjBAJ *££* 5ruiiT Vi ^©ffnAw ^*(5UJ 

^arjjj/r ^idJecr garaff cw*li cfl’^ui^^ii) giOtr 

lu^rruj, «nrss>sw cS^JujJ'G et) x^fir*rui£. amrij. 

LUrt - «Tj£F S&sflljlSQwj jS niLULff^fflJ jj . 
rf3airdiJ«r*5Jun^sjr =- j^TOiUuLl^fyjfiirHr^; i-Sp-n-fnr : 
fifn-tt/fijrrargf e3$tii3gyih a_p&/Kp$gittb $&tp<&w(T& t 
*5^4 QffUJ6i3tjj_r^fLfl gi(^*0fiu^/u;. jf^sirffiir Cqj^ar 

^iirujireiuriii; n.flar/r^ tessr/T^etfl'iifl' = /prrii .^JtaSs^jr-ftjrir^ 
jjr i ^iti[in - iI.0(L_iTifln"^seDfrsw /EiTui uj/tuj/thjJ.S'^ 

sir iu/rcyiii Q&tti&p uj,t«jiu 
41/JT-fiBTJW £r$ ur^jn* Cfurreu^ ^Tigpa ^juwtfinnrld^^jsa^dra 
iofTf^iLsi^ib c^m-lq/t ^fii rnji t ^ 3 isnjs g$tu 3 i(§aiG& m , 4unruwr= mnruur ' 


Lakseiana Iyal 1 

THE FOURTH SUTRAM 


j,3% ®tfB3T ID Alrtj fijl Gl (rtjriT |qitt^|<daI 
*&$&*?* ^ 1 «funj 

^rau^agr ^ffu'iljn T>' fir ill i^JAi,*} jj. 

This sutra m gives the nature of the soul, 

1. Just as the senses serve the soul by carrying sensations 
the antahkaranus serve the soul by deciphering the scnsaiioqra 
Of these, Cn it tam takes up for consideration those of the sensations 
which are useful and repots ail the others Manas considers the 
sensations presented by CJiittam. if the Manas has any doubt 
regarding the nature of the sensation, Buddhi decides it at the 
instance of Ahamkaram, But these are as much the tools of the 
soul as the senses. Antahkarana literally means inner tool* Tho 
soul has to seek the help of these tools, because its ability to know 
things directly is prevented by Anava. Ahankaram, Buddhi, Manas, 
ChUtam and Purus ha are energised respectively by the five element# 
of Pranava. 

2. The soul has live states of consciousness called Jagram, 
Swapnam, Sushupti, Turyam, and Turyatitam, which differ in 
the number of tatvas ready for use in the respective stales. 
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3. Of these, Jar gam 3s wakefulness, in which all the tatvams 
arc in a state of activity. Swapnam is dream state, in which the 
organs of sense and action are inactive. SusEnspti is dreamless 
i]cep t in which the organ of sense and action and the antahkaranas 
arc inactive. T uryam is utter loss of consciousness, in which only 
Purushaand Prana are active* Turyatitam is the state immediately 
before death, in which Purusha alone is active. 

U^fi|iUi[F 

tl ^rirLflrr=^S5rLDrr ^fp r &&arr<mjw pfirfly 

jir^^iiKftErflraTafscmFjciT jL.asirijrr & 

— .^.flMguwieyiOiTgliaj ^eptJtfU w(t LLi—n €atE>ajn p 

jymuj 4s jy;r* wjk&ift&Gsnrr® OffiijE,#/ $($<$ 0 *. &sru 

LJu/ra?, = ^srtiGtfACJePVryp Qffftjsga j£}s& 

lUl&tu f&sknji. = cfitfluLj (yj^oSiu ggthgl 

<&& uaSw ajxsH—iugj . 


LA.K.SHANA fVAL II 

THE FIFTH SUTRAM 

nS)nribi5lui a_nT frr^^h Qimiinintli 

^.Tjliujr $unrrt£i 

^jpfnrlkni'ivi pufriLi^rtr 

'iniiu .bnjfU JLi. 

This sutram speaks of the reiationship of Maya, God and 
toul. Some commentators regard this as the supplement of the 
ucccmd sutram, just as the fourth sutram is the supplement of the 
(bird, and the sixth of the first. 

1. The senses cannot see things except in conjunction with 
(lie soul. Though they are in association with the sout, they do 
act know the soul or themselves. 

2 . Similarly, the soul knows by the help of God, but does 
mu know either itself or God, because it sees only through the 
ceases, and the soul and God are beyo ^jSMS*>perc?pt ftJFTl 

3. But, though the soul experiences: fffe^nseB give, 
Clod does not experience the pain or ’pica sure which the soil gets. 
This is because the senses work for the Benefit of thi soul, 
hut the soul does not work for the benefit of trod. Bcsidcb, He 

r ,t !*#? \ 
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sees not pain or pleasure which is non-real before Hint, When I 
Ged causes the soul to know, the soul is neither identical with 
God nor separable From, Him* as the light of a star is in the 
presence of sunlight. 


4. The Universe evolves and involves in the mere presence 
of God. He is unaffected by the evolution of the Universe. 


U^ftpTlfF 

QintLiaifriLi QuiHJ'yj.gal'iTfflr Qurr$&ig}ib 

5F&ffuJ @j5j|hF?turai«(!6J5Lb, «£3 errdi lSilJ =^&/Tt£>fTaj£Sii—Ui 

giSimmtu&Q&frsiwQ, = ^sttoSl 

&tj&ajrr ^ ^SB-ujjreneuGfijg^ib ^i^vJunfLL^jrA 

^ffaenQun- ai M ^sftib <&w ^omirtfSek ^i^uj^rir = ^.druin'Af^gigui &u* 
s^&swifsifA^ tys §, butSsI clt .yits&RigfQw sSfesruuujibr&daT 

•flfi&iSt ^0aT0&rii/iii ui 

lAfTLLi^ff, <55®fSTL_ U&IT &<&&&!) 5u($UJ = &<T$ i m&tGlf}0 

inrT&$anpu3ffi} $fip&&uuQu) Gurra? g^^eura^r 

Lairg f&etttniSw ^^eu/rsi? gjfim^cudr 

sStsfuflun-p sff (fiJ&J . 


Lakshana Iyal 111 

THE SIXTH SUTRAM 

ie_Ait^^ 0jm^n fglrirmLDrflror 

iurriify^j ^tQid^dt 

gi'jii'aiiJ ndfTifciJl ii)iirguflt<Sat T 

This Sutram attempts to give the attributes of God. 

Whatever is knowable by the senses comes and goes; it is not 
eternal. A thing that is not eternal is called asat. God cannot be 
known by the senses. Therefore. He is not asat. If a thing is 
altogether unknowable, as a horn to a hare, it is non-existent, 
But God is not unknowable. He is known through His Grace. 
Therefore He is existent. When by His Grace, the soul becomes 
divine, it sees God but not as a thing distinct from itself. Just as 
the eye enlightened by the soul does not see the soul, so the soiil 
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enlightened by God cannot sec God with the help of its own 
powers* Even when the soulis in the yoga state, it sees only ab 
image of God and does not see God. 

"V 1 41 ' ' 1 . l J ' r | , , ; , " ; ; ■ 1 

fJcwnjfdi j^^DLfuu^Lb #*fr**u> ■4LG&i_,imaj(fin)iiScar I 
at$g&& QLJir^fflTjirgijbj £Lf5n r irn^==’P r 'fiij«ji‘r th&gtfib ^j^iliuul^jt 
(tpciSGTr^ Q^n-iifLr Qufr<n> fjjfimQurTQGtTrTtgiArr 

£ surra), fflsmbvffi&twrT&tgi, ^m&pssrfOGogji =^ff£,saoarir£)f ]§)# 
Qr.j^0^ infisrffjf t tis = & uQutTffi&TfT @ d>, -nw =* £§] b> surr £ir , 

jbl a)^ g) (r«sr © SJfitnapj Jteir £§}gm th ® mujiLjfirerrr a/*st L_ iu tt^iuft J 
Qanvr Jun-dF fgprTzsrJi&rrgXih u* {ffjrreir^/rjN.m ^JhLruiJi-rrfttU) 
umw SfiuQtfisir^jfJLO, j_rjg) {ffjjfTsar^E^rrdJ jqjSlujuuQijSGtima} JF&Qpwr 
pm 


Sadhana Iyal I 

THE SEVENTH SUTRAM 

iuhf«nfiitL|0 ui^ ijmartyitfj 

ffdjtS.ni bj^lujrT^ jj rtf! tun 

ra*n5U*|nr ^lijfiiiiLnJjr j^nrLDir. 

This suttram and the next two su trams give the means of 
iilhimiiig the goal of freedom from malam and of enjoying Divine 
MlLss. These three, therefore, Form the Sadhana lyal. As the 
first step in the attempt of the soul to reach the goal is its conviction 
that it has the possibility of reaching it, this so tram gives the essential 
tiin ore of the soul and shows that it can reach the goal. 

1, "As the universe becomes zero in the presence of God, 
lie is not concerned with it; as the universe is insentient it cannot 
Isnow God. The soul being neither sat like God nor asat like 
the universe* is satasat and can know both," 

Zero means that which cannot make its presence felt. As God 
h omniscient and docs not see things individually, the universe 
h non-existent to Him. 

1. "When the soul is in conjunction with God, the.-5.0hl also 
dues not see the universe." 
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3. 1+ lf it is argued that it would be an imperfection in God 
if He could not see the universe, the answer is that the untvurso » 
does come under His omniscience but not as an individual thing,: 
as we see it.” It cannot make its presence Felt by God, 

4. The sou] in union with the universe, sees the universe; I 
and, in union with God t secs God. At present the soul is in union 
with the universe and secs it. But the time will come when it h 
freed from the universe and is able to unite with God. The way 

it secures union with God is the subject of the following Sutram.i 

Sivagrayogi, a commentator on Shivagnanabodham and on 
oiddhiar, says that* in this Sutram, Meikandar uses the word Sat 
as a synonym of ChiL since* Li the original Sanskrit slokam corres- 
ponding to this* the words used arc Chit and Achii. As the inalaiusll 
are no ^intelligent they arc Achit; as God h never conditioned by 
Anava, He is pure Chit; as the soul, though Chit, is conditioned 
by Anava and knows only when it is made to know, it is called I 
Chitachit. 

Strictly speaking, even the matams are eternal* and are there- 1 
Fore Sal. which ordinarily means existing. It is only the universe 
that is changing and may rightly be called asat. But SivagrayogW 
proceeds to justify Hie malams being called Asat, on the ground 
that they became powerless when the soul gets released from 
them. His earlier statement that thcw r ord Sat is used as a synonym® 
of Chit appears to be more acceptable. 

We shall now come to our Christian critic. 

XXH. The critic says that the argument against the subtle 
body being soul is untenable, because the gross body include the 
subtle body also. fp T 142). 

This is wrong. The gross body composed of the five bhutai I 
is different from the subtle body and doc.i not include it. When a 
person dies, it is the gross body which perishes, the subtle body 
does not perish.* 

XXIII, Again the critic thinks “that the career of the soul I 1 
merely consists in i is changing ih outer garb, which in the kcvala 
avast ha is of asat, in lEic xakala avastha of sadasal, and m the 
snddha avastha of sat", (p. 150). 


* L+ When the gross body dies, the soul retains the subtle body 
of eight tatvas". (Siddhiar 1 1-36) 
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The seventh sutram says that the essential nature of the soul 
is sadasat, Sadasat is, therefore, not a garb; neither are sat and 
usat its garbs. The soul is sadasat whether in the kcvala t in the 
sakal a, or in the suddah slate. It is not asat in the kevala state 
or sat in the suddha state. As we have sat'd before God’s ability 
in know is not capable of being limited by anything, whereas the 
soul’s ability to know is capable of being limited. Therefore, God 
may be called pure Sat, and the sou] asat-sut, 

XXIV. The critic says, "The essential nature of the soul 
which the Siddliantin considers to remain consistent is its trait of 
dependence on Siva”, (p. 1 50). 

Mo sensible Siddhantia would ever make this statement, 
dependence ort Shiva is a relation and not an attribute. It can 
therefore never be an essential attribute. 

XXV. The critic says further, "The view of soul as an entity 
having feeha, kriya and guana saktis does not rise to meeting the 
requirements of personal identity. .... When these (talvas) are 
absent, the sliaktis cease to function”, (p. 152). 

When the shaklis cease to function they do not disappear. 
They are there. When a man is asleep, his eyes do not function, 
but they do not disappear! The man does not become blind. 

XXVI. The critic says that the soul in the kevala state is 
with anava; in the sakala slate with annva* Shiva, Arul, Tiro dh ana; 
mid in the suddha stale with God. (p. 153). 

This is quite wrong. God and Soul are ever inseparable, 
liven in the kevala slate, the soul is not separated from God, 
Neither are His Anil shakti and Tirodhana shakti separable from 
I lim. The sakala state differs from the others in the soul possessing 
Hie tools of Maya, 

XXVIL The critic commits a serious blunder in saying. "It 
Jtt this almost complete transformation of the intelligent soul to 
non- intelligent matter that constitutes the tragedy of kevala 
uVELsUia", Ip. 157). 

T here is no authority for this statement. On the other hand, 
the soul can never be transformed into anything else. It can never 
become matter, Intelligence is an essential nature of the soul. 
It cannot therefore become non-intcl ligcnt. 
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XXVII 1. The critic further says “Koval a comes to be dreaded 
because it is the state in which ignorance abounds", (p. 157). 

Kc villa is not dreaded, but is welcomed, because it is a period 
of rest. There is no more ignorance in Kcvala than in the proceed-.' 
ing sakala state. The amount of freedom from unavie limitation 
of the previous birth continues in the kcvala state. In this state, ■ 
the soul may not be able to read newspapers or writings or Christian ! 
critics but is none the worse for it. 

XXIX. The critic puts a question, which ought to have been 
put much earlier, "How can anava which is smhit be in union with 
the soul chat is chit?”, (p. 174). 

The answer is That there is nothing to prevent their being in 
union. (See answer to criticism VU). 

XXX. The nc*t question is, "How can the soul tc eternal in 
spite of the various avast has experienced by it, and in spite of i 
careering through endless transmigration”, (p. 174). 

The avasthas depend only on the number of tatvas that are 
active. * The soul undergoes no change whatever in passing from 
one avast ha to another. Similarly, in transmigrations, it is the 
bodies that change and not the soul. These, therefore, do not 
contradict the fact of its being eternal. 

XXXI. Then comes the question, “If these changes do not 
affect the soul, why docs it undergo them?” (p. 174), 

The answer is that these avasthas and transmigrations are 
means to the soul to gel out of anavic limitation. 

XXXII. The critic then says that the share that is allowed 
the soul is so very little that the soul is more an instrument in the 
hands of God than a self-subsisting being”, (p. 175). 

The answer is that if the soul's share is little, it is still an agent 
and cannot therefore be regarded as an instrument. 

*£& fT^dqpttfr — #gig}iu Qurr^arnSiuj (iparGaf 

cLriTCfteuj^u) (gjGiifliiJuj = (4p££GU£rii] {8hai,&$f&i§js Q&nsirqp 

caLflsjjrr^J &i r $iuFT4j = ^jjsffUirsu &#jErr£\tu 


* sec fourth sutrain - para 7. 
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Maui Q&tCJturrgfi t 

£K3t“ «$}Jf r & prrffiuj jg^m/r^ir = 

♦wra? =S\l^if Slfiu^an^S jyirP&LTiTfljr* ^rrarsi^ jyaur ^sirinfr ■= dFgtjtmdtrr 
ihsyih r $ i & j £&! rauru }$ 2jiii & jjb &$^ rT&tu ^^ inneurTeiir ^, $}{$$ j&nr 
Jitfisifiirgi = fi?t£iij£3ag,tijih i3jTuigfiG r &GinjBts]u) 


Sadhana Tval IT 

THE EIGHTH SUTRAM 

ggji£*L|ftf GflPLiTliar «j >it it 1I3.C1 r L.5 

[3F^(rFjo|ir[iLi.if> QUS5JTit^li_H6st3il 

LiiTilfluj lftg7T£f)l£L5l (I'STlj'iajT'Ll^fjilb 0V^|{f|fi. 

1. The soul which has been made to realise that it has the 
ability to know God gives up its intimacy with things of this world 
and follows the path that leads to ShiYagnanam. As a result of 
its following this path, God becomes its Guru and says to the 
Soul, “Having been brought up by savages, the five senses, you 
have forgotten What you really are”, Then the soul realises its 
Advaita Union with God and reaches His feet, 

2. The path the soul followed consists of the three steps 
called Charya, Kriya and Yogu~* As these three steps are ways 
of worshipping and serving God* they give not only the Karmic 
fruit of happiness which is short-lived, but also Sh ivagnanam, 
which never peris ties. Tliese three are, therefore, called imperish- 
able Tapas, as against Tapas performed for obtaining worldly 
cuds. It most be remembered that these only can lead to Gnanam, 
which alone can give Freedom from Annva. 

3* Vignanakalars get Stuvagnanam from the Guru by His 
directly illumining them. To the Pratayakalars, God presents 
Himself as their Lord and gives them Gnanam. To the Sakalars 
lie gives 5 hive gnanam through a Shivagnani. As the Anavic grip 
nl' the Sakalars is very strong they have to pass through several 
processes* for which a human being like them is indispensable. 


*Charya is doing service in temples and performing puja to 
tied in a morphous image, Kriya is puja to God in Shi valin gam. 
Yoga is meditation on an amorphous image of God. 
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4, This process of giving Shivagnanam to the souls is called 
Deeksha. During the Decks lia, whatever is left of the power of 
Anava and the effects of Agamya which the soul would perform 
after obtaining Deeksha would disappear by the presence of the 
Gnanashekti of God. The Sanchita end the Maycyam are 
destroyed by his Kriya Shakti. Whatever is left of the souPs 
Frarabdha is removed by the experiencing of it.* 

5, On receiving the Deeksha, the soul fully realises that it is 
different from the senses and reaches the Feet of Gad + just as, 
when the swing-rope breaks, the mother earth becomes the support* 
and just ns when a river breaks the dam it flows to the sea never 
to return. 

j$w.5i\ : %u ujrih GrjfT(TgOTn-©iu 
= ^^uj-jfiwartfroPuj GSQj r sip£0tsv)(2At' (a^o/Lruruj = ^0, 

G<35iTib‘fSr QJ if G^kj (J ill 1 1_ iff si; = gjifl 

Qi_jn\f[)l0iGfTtT&llU Cparj—^LliJi—^ CbfflfrJT^f — ^fsuif^Qffrrt 0 

suGfnf/sgi, b, tfargfU55yi„io Gu0/ji ^sh’eBitxienjLr Lnpj5£t 

susircLeorit^^ = *9j(6ie&&& r s3tL® ■* ^flu(3eui_ emp\ 

cSlI ® 1 jl®®, ^53r5nf?ELuii (SijJgysjriflfli* 

^j7<rir d?^pa> Gj^Guj = ^teu^ffai—OJ §>{$suu}-&3*fr jyo>i_ujuii. 


Sadhana IyalIII 

the NINTH SUTIIAM 

Pin si 1 4 itf^r urcuib s-Smij iLl u^iftmui 
smi tn? of ijj it,ti^ 

(S^et^Q^.Fnu urr^ Gic 11(1501 jr, 

A]flrtT4T)Hip icififui^dfll^i Qur^qjii in^Q.^jLf r ^G^. 

This sutram speaks of the purification of the soul through 
Shivadarsanam. 

1. Let the soul discover by Shivagnanam, in its own 
consciousness, the Lord who cannot be known whether by its own 
gnanam or by sense knowledge. When the soul gives up the 
world as a quickly moving mirage, Shivagnanam becomes cool 
shade. Tt will meditate on Panchaksliarain in the prescribed! 
manner so that Shivadharsanain may never be missed. 


*see siddhiar VIII. 10 
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2. Jt may be argued that though the soul cannot see itself 
by means or sense knowledge {Pasagnanam), it can sec itself by 
means of its own knowledge (Pasugnanam). But just as the eye 
can see neither itself nor the soul which makes it see, so the soul 
neither sees itself nor the Lord who enables it to see. Therefore 
find out God Who hides Himself in you, through His Grace. 

3. When the universe is rejected as non-real God will, by 
Himself, miraculously appear forever. 

4. Then the soul will have to imagine itselT to be God so 
iliat it may be completely free from malam just ys the man who 
imagines himself to be the guruda is able to remove snake-poison. 
This imagination of the soul as God is called Shivoliambhavanai, 

5. In order to maintain this pure state the soul will have to 
meditate on Panchakshara, seeing God in its consciousness, 

(5, With the help of Fanchaksharam, the soul secs that it 
belongs to God, worships Him in his heart, offers homam in the 
navel, meditates on Him between the eyebrows, and becomes His 
icmmt. 

7, Whereas the seven planets can be perceived by the sense 
of sight, Rahu and Ketu cannot be seen. Even so t whereas other 
tilings can be comprehended by the soul, God transcends the 
comprehension of the soul. But, just as Rahu and Ketu can be 
known with the help of the sun and the moon during an eclipse, so 
if l he soul fixes its consciousness above the heart- Lotus with the 
I ii] Ip of Sri Panchaksharam a God will appear and become known, 

Rahu and Ketu are the points of intersection of the path of 
tire earth and of the path of the moon. When, the earth and the 
Union arc at these points, these and the sun arc in the same plane, 
A nd it is possible for the earth to hide the sun and for the moon to 
hide the sun, causing respectively the eclipses of the moon and 
ihu sun. The position of Ralui and Ketu arc thus seen with the 
liolp of the moon, and the sun during the time of eclipses. * 

Since the heart-lotus consists of the thirty-six tatvas and God 
1 4 above the talvas^ He must be contemplated above ihc heart- 
joins. 


* In the geocentric method, the sun is supposed to be in Rahu 
i»i Ketu instead of the earth. 
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Sri Fanchaksharam 

1 he Panctiaksliaratii referred to in this Sul ram is the MuktiJ 
Panchaksharam, which lea is the spiritually minded Soul to MukilJ 
Man i kkavachatar refers to this in TiruvosaraVu (10)* and Appar 
in the Tit uppatiripaliyurpathi&am* Its value is explained in 
Tiruvamlpayan, Uamiivilakkam, TirumanErani and several other! 
works. Panchaksharam literally means five letters. The letters of 
Mukti Panchaksharam embody Siva, Parashakti, the soul, the | 
Tirodhana shakti and Mnlam respectively. The soul thus stands I 
between SJiiva and Mala, in the hands of Parashakli on one side 
and Tirodhanam on the other side. The former Shakti does I 
const rue live work by leading it Godward. The latter exhausts the 
energy of Malam by making it work, and gradually releases the j 
soul from it, The maotram also shows the insignificance of the 1 
soul compared to God. Whoever meditates on this Man I ram 1 
tends to recede from Malam and to move towards God. Noting I 
his own insignificance he sees tint his bidy and his other possessions I 
are still more insignificant, and learns to give no importance to 
them. He m an infinitesimal compared to God, and his possessions I 
and objects of desire are an inRnitesimal compared to him. Thus® 
the contemplation of Fanchaksaram weakens both T-ncss and 
My-ness, which are the creations of Anava. A closer study of 
Panchaksharam would give one all ultimate truths. Hence Sain- 
bundhar said, “The truth of the Four Vedas h Panchaksbara." 

The Panchaksharam intended for worldly minded men is the! 
one which begins with Nakaram, This is the one with which! 
Tiruvachakam begins and which is sung in two Pathigams by 
Samba nd bar and in one each by Appar and Sundarar. Sambandjinr 
says of this that it will reform men who are given up to killing 
mid to other wrong ways, a It makes worldly minded men spiri- 1 
tuaily minded. 1 


K ^rCJear^cyrT Qnudjssxr Samite erBrLjQujaGjDfk 

nrQpgyyufTtUp flfitf©U0UW«Br 

fifTbtmjfi QgG/r JD JlQfflr Q*IU#fT& 

^(005 C3*u- 

2. Qsfr-dJsy/TtJrj-g^jH r (BsareaiEia#n- ( 

$}<AiaifT(3firjHp iHt(uibL{eii£rn- 

trdjiaiiT^ j£istG&miLf 6Tmu£rrT$> r 

jHayau/rd ^u> j gtaiiT iy (J*, t 
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Tlrumantram says and Kodikavi* speaks ol n third Form of 
I'.mchaksharam consisting of the first three letters of Muktl Panch- 
uksharam* the Utters of Tirodhanum and Matam being absent. 
This seems to be intended For those who have obtained liberation 
from malam. 

We thus see that there are three forms of Piuiuhaksharam* one 
lsI which leads from wordliness to unworidlincss* another From 
nnworldliness to liberation from M.aium and the third from liber- 
n Lion towards one- ness with God. 

It is held by some that there arc yeL two other forms. In one 
of these the soul h absent, having been merged in Shnkti, and 
l here are only two letters. This state of the soul which has attained 
liberation from Malam is mentioned in the following Tiruvachakam 

fiUiTiisr lAirigfj&tji inmuisj&iflGif msHnr 

*s5luu(£htjtrp 

#nsw QsiLQiiSif QsiLLQ&ssirGif QdstlGli—^i/airfiir^yiLii Gurrtr 

Tiruvarulpayan (TX-9) speaks of a form in which the soul 
Mauds between Shiva and Shakti. 

jiirfjT QstLLfuir urruf-g Q^sadmcsstsi Q&aLLi—irGLLtT . 

The next form of Pane haks ha rani is supposed to he a single 
letter (Ekaksharam) in which the Shakti and the Soul have merged 
I li Shiva; several authorities are quoted in support of this. 

^fWSftptb GJ 5 irj$tt)}Lh M 

bitiiseir jLEtrnQfiaTQ^^Q^iTcir^Jlfiu 
ffmcina Qarli—fiu Qai^Jis Qj>ncwr ss^tL^ 

^^isjiKaJuin-CSmiT, — Tinimular. 

jjwuj /5L.Gi_n‘tfnj7H,j'ii mm urr lUfiuQtAfisj/ih wrrgetovupb 
o? no eSrlGi—n^L QtueiflQiu lj&uulL® Qunutu<gj€iTfrj}> 

^fr«/i_OTT Of-rirgy lSsp* ^iTsm^sniLfis mpfe 

erssrf/yeir frtfljb sjanhuQssr . 

— Pattanathar. 

Some Pandits deny these two forms. 


* GTtlQt—trpjSgiiU} ngirGlstii^ifc&iib 

(J^Qo'(yj - £^Ul Gi£iSs?LT 

QusriJa {juavr &T(ipj&j£\ 8 aSTUji 2 i 

.^viTiTLD^ QtliTUJ., 
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u£A|flnp 

$flT6® r <5.3ii55r u/t Jib= ige5ti0?i/tfirffrfe^n'Ssl[dJ' u&r ceTjfJ'flr^sn'^iii 1 
uir^ccjirrfDJ^^/rjfii/tr, s-sisrrm uffissuu = fLGmjrijjJLrTsB @e5»jD6u&Br* I 
{c^fTfisrffiJFeiiiirgiraflis^e' gl^sst# ^frtf^^-esr ^jfj$ 
Bfifiirffisssr ^ Q^frgQgsir = ssspuuL^irp 

j^mjd)snu[i|amc_uj T jjit^f ih g*0oj=i ' 
$&>th (IflgGQ ]giT Jfr l&ffi&lvj |./,Ttf t£i.T«T.^ U0 ■■= 

wrrssrg}), _®mrs!nrfl^fiijn"Lb = sgttpsamu st&cfningiii . ^^*■1 

GTGFSrgS&tW = <£{$>& ML^S fSflSTiS/TCmifl j I 

fflira 00 to eu >6 G,® (ip jj, ir> ; 5 g 3 $uui^- fffflftr jwm i]. 


Pavam Jyal 1 

THE TENTH SUTRAM 

Jlru^nriT ^nGfgr un^uimHj QjfjjJI 

Guin^S dlGMJQ unril h>)0-i, 

wsa tcirsftur -jnr"^® cu^nl'cm uSlaiGp. 

The next three sutrams give an account of the results of the 
Guana Deet;ksh,a mentioned in the eighth sul ram, and of the medk* 
tatkm on Punch aksharam and the Shivoham Bhavanu mentioned 
in the ninth sutram, The tenth s at ram explains how the soul ra 
freed from the three malams. 

The soul now sees that it has become one with God and drops . 
the idea of ilselT having any separate existence. It h then free I 
from I -ness and My-ness i,e. from Anava, and it rests in the Grace 
(Feet) of Cod, one with Him. 

Thereafter, every act of the soul becomes God’* act, which] l 
cannot therefore be a karma. An act becomes karma mala only, 1 
if it is done when I*ness is present. As the soul has no more T-nesai 
no act of the soul can be karma mala. The soul is thus free Fronjlj 
Agamy a karma. It is free from the effects of Prarabdha also.] 
For, when Frarabdha affects the body, the effects on it cannot j I 
reach the soul, as the soul is detached from the body. 
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jja|a|t»p 

&ijhQjSj$=Qu&fi $&ou$Gev g)sHi ^fiuw 
.?£6tfuw£®{J«rfr@ gtssr^uj ^ssrrfjf ^rrrir ^^araGerr su.rS 1 
^,3.® ri^UOT*, ^-.s^ffl= ^OTriunrfiujrear^ «(_^dkmr® e&sjj-^fft 
f&dr&h ®™pussifl jgT&tf ■ gjfim^sucwgf js^areuffluuLLgT ^p Sf 
ti.iXtiii.nnmu.i aieiiHfflilTrufisjrnj = ^GWG‘ijiii ld ,T£S} iu ^fEhu 

et^DLr^iT^iiJ -SGirmfyjLfr 


Pavan Iyal II 

THE ELEVENTH SUTRAM 

Arr^|& *flfjii^i£t0(i KJTil^imb Gurrrf} 
fl'fimi fljfheTT^^njs® jifm® £rnLi_td) 

>3i ujrjir sum iSl(aT!ffSr*LpriJ Qj^i^ld 

This sutram states that freedom from malain is followed by 
God’s bliss (Shivanandam). Freedom; from malum is on]y a 
negative slate, in which the soul has none of the troubles caused by 
malam. This is followed by the positive state or Shivanandam. 

The soul is eSiii and has always the power of knowing. So, 
*^n in the state of union with God it has the power of knowing, 
mid knows, but, knows only when it is made to know by God! 
When in union with God, it knows only Him, with His Grace, 
j nsL as the eye knows with the help or light. In knowing Him, it 
linds infinite Bliss. Since God is all-knowing. He knows what 
l lie soul knows, not as a par Lieu Ear piece of knowledge but as an 
dement in His eternal conscience, 

uajajSTOrj 

s/rsMyih anVgflp®© = ^ppSatiurr 

Q^rrsHT© ^^sHTLfl/r , LlT_n- i ^^j - uj -Lorffciirdy fi_6Wff Gutsy# j^iS^ 

fJ,T *® Q&fTiSisrQP ffl.T55gy£l6,Tarnj HSGH3TS5|)/®(gf , E-SfTLh GuffTSU 

■a-iiMeur#/ ^sjmrGl^Jrirtfardi ffisTTGBuflenrg/ fl-fsirrrQsueirft^Lb Gnap 
u 3 arj£l JL(_(5ipi(j sfitjsfil $ s_uSff rt gut^j/ &afatfisf\i&;^$;&rT, ' ga 
Kli ikr(D§) Guffs y r a-eren 1 #^#® sironr -- BJuSpnestap #GfrGuj/6®LiLr 
Q&rTGnrQiDnj&^FLa ^asmmrri„i-fr^ up tbQuffi&tibr& 
*' r dssisrg) ®n'Lli_fiiHs5a' = ^uu^tlo Qun’^wrrre^r^i 

jb*srp)i*3n^ttj ^jli?6BflU E_U. 9 jfltTir £5j.# jy&Hrtu,T<K® 

(Seng# BLifirr Geutfji er-sM p Qaipirpenuj %5?^jih gtr&r 



£$& n m \iSri-&rr<gftfp£2tu} spwrQpaJrTdi rrLL®^H)iTRJ, 

iSliLtJrr jfiin-SiBr =^5^ ^rir(jy£j: _stsremifltuiT«j ii.aj'i $£) n^iaot j_,'r®ju 
t^tQt0tti{Tar sr^S^tu^ju 

l Tfr&r$t laJsn.Ea/sw^/ ^{gebt^.DLrfrSl’tu 4Lnrsu_iifiij, 


Payan Iyal III 


THE TWELFTH SUTRAM 


O^TiioujfLiri (3rg if rtT if\j rii GarjCirtifiLLri 
*iii,iiif\iiu .s^^LU*iiuGVyn.(5 u>rflgg 
lENiftfff) Gj^w u>siTlriiSjmi1r Gajlitp 
iDirn^ur^ umQflTisr^, < Gl^n(^|Gi0. 


This sutram speaks of JiYan Muktas. 

L Having been liberated from the malams ‘which prevent 
the soul from reaching the sustaining lotus-like feet of God, tha 
Muktas mix with other Shiva-gn&nis and worship as God thoss 
devotees and His sacred shrines, 

2. Jivan Muktas are souls free from Anava but not frorm 
pFUrabtlha. It is only when the prarabdha has done Its work lhal 
they will be free from their body. They have, therefore, to remain 
in this world even after they have become free from Anava. 

3. Prarabdha tends to act on their Slviktis. But, their; 
Guana shakti sees God in those whom they join and in temple*, 
Their Iclichn shakti seeks their company, which refill farces their 
love of God and is a means of experiencing Divine Bliss. Thcffl 
Kriya Shakti engages itself in worshipping them and sacred shrines, 
Prarabdham has therefore no effect on them. 

XXXI . We shall now come to our critic, who confuses Kurtai 
with the law of Karma and his no correct understanding of either. 

First of ail, Karma is not beg inning less (p. 195) in tbe sens# 
that maya and anava arc beg inning less. A karma is a particular 
action, and every action is limited in Him A particular karm*| 
cannot, therefore be beginningless. But, since karma is performed 
one after another, it forms a chain. Again as birth is beginning kill 
and karma is performed in each birth, this chain is begmmnglesll 
Tills kind of beginninglessne&s is called Pravaha anadi. Thill 


ijhain of karma comes to an end, when the soul is free from Anava 
,i ml has given up its T-n e$s. No act can be called Karma which is 
dune without the sense oFI-ness. * 

XXX IT. The critic says +t He (Siddhaulin) says that Karma 
is a Mala or impurity which obscures souls’", (p. 195). 

This is a false statement. Karma is a means of diminishing 
I he obscurement caused by Anava, By experiencing its fruits, the 
toul gradually frees itself from Anava. Karma is thus an anti- 
dote to obscurement. 

XXXill. The critic then asks how it is possible for the past 
tarma of the soul accumulated till the time of deeksha leave the 
[loul without being experienced by it. (p. 159). 

The soul has to experience the fruits of karma solely for the 
purpose of weakening the grip of Anava. When the soul is released 
horn Anava at deeksha, it is useless to experience the fruits of 
hinna ary further. The soul is therefore freed at dcckslia from 
llu: accumulated karma. The law of Karma is "The fruit of right 
action is pleasure, and the fruit of wrong action is pain." This 
law is never broken. The fruit of right action never happens to 
h'-' pain, neither does the fruit of wrong action ever happen to be 
pleasure. 

XXX IV, Referring to the release from Anava, the critic 
lnys that if the Sbakti of God overpowers Anava and if at release 
Ike Shakti subsides in Shiva, it cannot overpower the Anava of 
ft soul at Mukti. (p. 1 96). 

The answer is that the Shakti subsides in Shiva only at the 
I hue of the involution of the Universe, and not when a particular 
km! obtains release. Besides, at Mukti the Soul has become 
tiiidly and, Anava can have no power over it in that stage. 

An Indian Philosopher also docs not seem to have a dear 
^inception of the subtle way in which the Law or Karma works. 
In* I condemns, therefore, the idea of hell. In the scheme of the 
avnluiion of the soul, heaven and hell become as necessary as rest 
Mini birth. Mathematically they arc indispensable. 


See Shivaprakasant II 30. 
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We know too well that the prarabhda whose fruits are 
experienced in this birth consists of kprma performed in previous 
births. This means that the fruits of the karma may not be 
experienced as soon as it is performed and that there must be a 
definite and simple rule according to which the fruits of karma are 
experienced. Since the purpose of experiencing karmic effects is 
the evolution of the soul, it ought to bo experienced when it can 
give the soul the maximum benefit. If the maximum benefit can; 
be obtained immediately after the karma is performed that is the 
time for its experience, "Otherwise the karmic fruit is experienced] 
at some other time. There are Ihus four mathematical possibi-j 
lities of the ripeness of a soul’s Karma, the so til when leaves a 
particular body: — 

1. It may have a fund of both right karma and wrong karmai 

ready to be experienced, 

2. It may have only a bundle of right karma to be experienced! 

3* It may have only a bundle of wrong karma to bo 
experienced. 

4. It may have no kind of karma ready to be experienced. 

When the soul h in the first situation it takes rebirth^ For, 
in a birth of this kind, pleasure and pain which are the fruits of 
right karma and wrong karma can be experienced. 

In the other situations, the soul cannot take a birth, a$ it f| 
impossible to live in an ordinary body without a mixture of pain ' 
and pleasure. The soul in the second situation lias to experience 
only pleasure. The place or state where it can have this is called 
heaven (swarga). 

The soul in the third situation has to experience only pain, and 
this is possible only in what is called hell. 

In the fourth case,, the soul wilt have to rest till a portion of 
its Karma is ready for experience. 

Mcikandar’s disciple says that God puts into hell those who I 
perform wrong acts and into heaven those who perform right acta, 
so that they may be free from these karmas and so that the anavie 
limitation may be reduced. These arc only medical treatments of 
the Lord Physician to cure the soul. 
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11 He who commits Wrong against the injunction contained in 
the sacred shastras given out graciously by God, wilE suffer pain in 
(lie dark regions of hell; and thus get rid of his sin. The virtuous 
man works out his karma by eating the fruits in the heavenly 
regions. This kind of suffering and enjoyment are the two kinds 
, of medicines which the Supreme Physician (administers for the 
removal cT man's mala.’ 11 

XXXV. The critic asks "How the Shakti of Shiva changes 
from Tired ay i to Anil shakti, so that from concealing the true 
nature of the world, it reveals the same .... If it is Chit, it must 
In- made clear how it is enabled to act on Anava* which is Achit" 

(i>- mi 

As regards the first question, TErodayi never conceals the true 
nature of the world. What conceals the true nature of the world 
is Anava. The Ti Today i exhausts the energies ofMalas by making 
them work,* The second question is an oft repeated question of 
the critic Lo which reference has already been made. 

XXXVI. The critic ihen asks, "how can God, who is 
Absolute assume the form of human being to give deeksba to 
| Sukaiars.” (p. 198). 

The answer is that He docs not take the form of a human 
being, but acts through a human being who i$ a Shivagnani. 
(Hence, the dccksha is called Sadhara Dceksha). 

XXXVIJ, The critic takes hold of llmapaiishivam's 
comparison of Ad vail Mukti to the word Tadalai f^sfri_3b) which 
u a single word consisting of the words, tal and talai, inseparably 
united, as God and soul are at Mukti, The critic pursues the simile, 
suites that, at mukti, the soul undergoes change as the lirst letter of 
inlai becomes the letter *d n in tadalai, and asks how the soul, a 
Magic entity, can be the substrate of change, £p. 214). 

The answer is that the simile docs not extend to these details 
I it nd that the soul docs not undergo any change at Mukti. 

XXX VII I. Wc shall refer to one more criticism. The critic 
'Li ys “to the extent that God has to reckon with the individuals 
■ind to the extent that the working out of his purpose depends on 
the will of the individual, God is a limited being". (p, 200). 


* Siddhiar II - 87, 
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Wc h ave only to remind t he crit ic of the fact that t he e vol utionl 
of the Univiirse and of the souls takes pt^ce in the mere presence of 
God, He has no reckoning to make or purpose to be worked out.* 
He is therefore not a limited being, 

LfgJinjEDj 

OffihLoetirf- Gjsnrw^Tsir gfO-rr-Otf^frujflofr meurf 

Guxrcfnf^^d) ct c'nrgjw &rrtiugtih g}m.jQfl/nr^ &>($«Uty.*auj& 

thin pi? ih =qpu} insv&j&SsfTtLfw (sjjrar 

fig-fTp aqpeS, ^fiiruQiriTQ t£fTgf = Qai£i^^ir a jisQarfrQ droij&gr 
ifin = lift) unused} tS/ptu^Lfli iD^^.^su.rr {Jar^^d) 

= *$}*wLf ^rssrLrf^rSHiL.djj ^(TjGsuL-^fiai^ii^rh, ^siMuii 

# #frmp/iii=fi HTrrfflJLraoijEH^ii, ^£T«r crawls OsrrQfu) = gJsm^DCir^i 
*G<su aerar^ j^#?ojrir njyPtJglajrf. 


Tltn RKO 






